Cuba is unofficially separated into occidente, or the western region where Havana is situated, the central part of the island, and oriente, the eastern provinces. While Havana has been deemed Cuba's "Latin American" capital, Santiago, the second-largest city on the island, is known for its "Caribbean" character, because it has a multifaceted and distinctive immigration history and ethnic weave that differentiates it from Havana. It faces the Caribbean Sea and is much closer to Haiti and Jamaica than to the Cuban capital.
Today however, the continuation of Haitian customs is no longer linked with isolation, but exactly the opposite: performance troupes, heritage festivals, art exhibitions, the circulation of religious specialists, collaborations with research centers and academia, endorsement by music promoters, and the tourism industry. In socialist Cuba, "folklore" is a valuable resource. Although some Cubans of Haitian descent hide their affiliation, others proudly claim their heritage and this inclination is growing. Policy makers and culture brokers both within the socialist state and internationally have begun to notice, valorize, and promote the arts and traditions of this ethnic subgroup. Haitianocubanos themselves have found innovative ways to transform the abject into the exotic, and are currently gaining a public voice in cultural production, particularly through folkloric performance. Also, Vodú is spreading across the island and emerging in Havana. Cosmopolitan practitioners of Santería in the capital have begun to study Haitian religion, perhaps as the final frontier of exotica available in a country where travel abroad is restricted.
In the staging of Cuban culture as folklore, spiritual practices expand and take on new meanings in front of wider audiences, becoming theater, art, entertainment, and cultural currency as well as expressions of devotion and technologies of communication with the divine. This essay examines the folkloric imaginary and the economy of folklore as a key process by which Haitians and their cultural practices came to be acknowledged as an element within Cuba's cultural mix. Rather than delve into the details of Vodú ritual practice in Cuba, I focus on the religion's changing public face. What forces have shaped the relationship of Haitians as an ethnic minority to national identity in Cuba? The "folklorization" of arts and religion has set in motion the formation of dance troupes, Calculations of the numbers of migrants range widely. Labor recruiters paid bribes to circumvent quotas so real numbers were much higher than official statistics kept by consulates and port authorities.
3 Also difficult to calculate is how many cane cutters and coffee pickers returned to Haiti versus those who settled in Cuba permanently.
Historians and ethnographers (including Alvarez Estévez, Carr, Lundahl, McLeod, and Pérez de la Riva) have proposed figures ranging from fewer than 200,000 to more than 600,000, depending on sources and methods used. 4 The Casa del Caribe research team that produced the monograph el Vodú en Cuba (James, Millet & Alarcón 1992 ) used algorithms based on the labor force necessary for harvest to arrive at a number of half a million Haitians.
How did the braceros fare in Cuba? When the laborers first arrived in Cuba, many lived in barracks and labor camps. Most planned to work for a temporary period in order to save money and return to their countries with the resources to marry or buy a farm. But, as with Manuel, the protagonist of Haitian novelist Jacques Roumain's classic Dew (1978) , who returned penniless to his native village after fifteen years in Cuba, the hoped-for opportunities did not always materialize. Because many sugar refineries or centrales paid workers using a system of company scrip that was redeemable only at company stores, inflated prices for basic goods were common. Most Haitian laborers were illiterate, and this hampered their skills at understanding and negotiating their contracts. Working conditions were complicated by periods of inactivity between harvests. Many laborers migrated internally between the zafra, or sugar harvest (most 3 Lundahl (1982, p. 29) notes, "Graft and trickery in the issues of visas and passports were common enough" and emigration taxes levied on the workers constituted an important source of revenue for the Haitian government. 4 Estimates for other Antillean workers, such as Jamaicans and Barbadians, range from 75,000 to 130,000. See James, Millet & Alarcón (1992) and Pérez de la Riva (1979) .
Masters of the
active from January to May) and coffee harvest (generally September to November) but still faced long periods with little work. Also, as workers gradually established themselves in Cuba, working small plots of land during periods of unemployment, acquiring livestock, forming relationships and marrying locally, returning to Haiti became an increasingly distant dream.
Throughout the Caribbean and the Americas, stereotypes of Haitians have been synonymous with poverty, illiteracy, contagion, and witchcraft. 5 In Cuba, they occupied the lowest rung of the social hierarchy. As commodity prices fell during the depression of the 1930s, laws favoring native workers were enacted in Cuba, and forced repatriations sent thousands of Haitians back to Haiti. Historian Barry Carr explains:
raids and deportations were initiated by the Guardia Rural [Rural Guard] ... antillanos, particularly Haitians, were tracked down in Oriente province by bounty hunters eager to collect the rewards that had been promised to those who helped in their capture. Candidates for repatriation were chosen arbitrarily. They included Haitians who were employed in the sugar or coffee sectors, as well as others who were small landowners. Many of the Haitian coffee cultivators in the Santiago de Cuba and Guantánamo areas had lived in Cuba for over 15 years. Cases abounded in which deportees lost belongings, animals, and wages or other monies owed them. They often had to sell their earthly possessions for a song -providing juicy pickings for employers, merchants, and local functionaries ... Most of the deportees were not even allowed to alert their families or collect their belongings before being moved to deportation centers in Santiago ... Fidel Castro, then a seven-year-old Santiago schoolboy, recalled the sad spectacle of Haitian deportees leaving Santia. (Carr 1998:106-7) McLeod argues that repatriations of the 1930s forced many Haitians deep into the Sierra Maestra mountains and other inaccessible rural areas. He calls them "modern-day maroons" to emphasize their isolation (McLeod 1998:614) . James, Millet, and Alarcón argue in El Vodú en Cuba that secluded and tight-knit rural communities helped Haitians and their descendants maintain their music, dance, festivals, spiritual practices, language, culinary, and farming customs. The authors also note that while Haitians faced discrimination, they were simultaneously admired, even feared, for particular skills.
Coming from a country of land shortage and deforestation, they were accustomed to cultivating in tiny spaces like the shoulder of a road or a rocky hillside, and making do with few tools, often only a machete. 6 Haitian migrants were nomadic, following sugar and coffee harvests from as far west as Ciego de Ávila province all the way to Guantánamo, so they brought news from other towns and provinces to the more fixed Cuban campesinos. Alexis Alarcón (1988) argues that their renown as storytellers, skills with medicinal herbs, spectacular festivals, and "strong" magic also functioned as defense mechanisms against bigotry. Historian Matthew Casey (2011) A prominent "economy of the arts" grew under the new regime in Cuba.
Government-funded cultural centers providing programming, events, and youth activities were constructed even in tiny villages. The socialist state sought to showcase the unity of its multiracial society through vigorous promotion and funding for sports, the arts, and grupos folklóricos -typically staged manifestations of Afro-Cuban cultural activities.
Flourishing cultural and artistic expression confirmed that the socialist regime could create a better society. Race and class inequalities were being overcome; arts were no longer the domain of the bourgeoisie. In Cuba, even peasants, tobacco factory workers, or bricklayers would be participants in civic life. And the role of the island's Africandescended population in the formation of national identity was publicly performed in the arena of "folklore." Rather than being an uncertain or precarious occupation, performing arts became a secure profession, as professional musicians, dancers, and choreographers became salaried employees of the state. Eventually, a Ministry of Culture, a union of writers and artists (UNEAC), and a range of municipal bureaucracies and arts cooperatives were formed to certify the various ranks of professional performers and also to oversee and distribute resources to aficionado ("enthusiast") groups, including portadores ("heritage performers").
At the time of the socialist revolution, the music and dance of Haitian heritage settlements were largely unknown to urban Cuban audiences and were not recognized as valid ingredients in Cuba's "ethnic stew" of artistic traditions on a national level. However, a few researchers, event producers, and other culture brokers began to notice 9 The seminal Cuban ethnographer Fernando Ortiz (1940) Gagá made an impact. The national press supported the show. When we returned home after 15 days in Havana, we began to take a good look at ourselves, our local traditions. We realized that we have tremendous vitality in Oriente. We have a vast field in which to research and work, and so far the group has continued in this direction.
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Pérez formed teams to research "authentic local folklore." The village of Barrancas mentioned in the vignette above is a batey of sugar cane cutters near the town of Palma Soriano in Santiago province. Locally known for its striking processions, the gagá band from Barrancas had been invited to parade in the carnivals of nearby towns for years.
13 Guided by Folclórico de Oriente member Berta Armiñan, who had grown up accompanying her family to work the sugarcane harvests in Barrancas, Pérez and his 11 Spelled rara in Haitian Creole, the dance glossed as gagá in Spanish is traditionally performed during Holy Week in Haitian heritage communities in Cuba and the Dominican Republic. Much like their counterparts in Haiti, gagá bands in Cuba form processions and march around showing off skills such as fast footwork, fire-eating, juggling machetes, walking across broken glass, or lifting and balancing heavy objects in the air using only the teeth, including tables decked with glasses of liquid. Cuban ethnographer Joel James remarked that the gagás he observed in the village of Barrancas in the 1980s included theater and social commentary, such as skits about the police or the rural guard trying to capture a Haitian, who, playing the clown, fooled them, and escaped (James 1996). While gagá is overtly a festive secular comparsa or procession dance, it is also observably linked with spiritual practices. Gagá celebrations culminate with a bonfire setting ablaze a straw-stuffed burlap "devil," accompanied by elders' libations and prayers, to drive bad omens from the community. For more on gagá, see Viddal 2010 . For an excellent monograph on rara, team spent a month in the village, living in tents, learning musical and dance traditions.
He reminisces, "We realized that here was a marvelous world for us to discover, from the standpoint of the spiritual and cultural wealth they possessed. We had an obligation to begin to cherish these traditions and see them as our part of our regional heritage, to be In 1974 a company was formed under the auspices of the municipal culture office, directed by Silvia "Titina" Hilmo Sandy, a ritual specialist and the matriarch of a large family, many of whom were active in the group. They named the company Petit Dansé.
At first they danced libre or freely, as they would at home in the village; later there was rehearsed choreography. Del Rosales Quintana noted that at first the project was not well accepted. The public in Las Tunas was not used to seeing performances that included lying down on broken glass or throwing machetes; it seemed too "barbaric." However, they eventually became enthusiastic. Joel wanted to observe rural traditions and I had family in the coffeegrowing region around the village of La Caridad in the Sierra Maestra mountains, so I invited him to spend a weekend in the countryside visiting 22 The name "Cabildo Teatral Santiago" for the collective connotes a brother/sisterhood of theater people, or guild. Historically, cabildos were mutual-aid and recreation associations formed by enslaved Africans in colonial Cuba, based on cofradías, the brotherhoods or guilds of medieval Spain. Later, the word became attached to a variety of organizations based around a common vision of ethnic pride or fraternity. 23 Fidel Castro first referred to Cuba as an "Afro-Latin" nation during Cuba's involvement in Africa, specifically during a speech about Angola in April 1976 (see Ayorinde 2004 , Moore 1988 
Magical Performance in an Atheist Landscape
The activities of the newly formed Casa del Caribe, with its intrepid and largely self-taught research teams, were not without controversy in the early years. The
Revolution was officially atheist and did not support religious expression. Authorities tried to minimize mass gatherings outside of officially recognized events. While many Cubans continued various spiritual practices and retained a sense that the aid of the spirit world was important to health, prosperity, luck, and happiness, the regime believed that socialist education would gradually fade beliefs in magic and religion into acceptable 27 See for example see Ortiz 1929 , 1950 , Lachatañere 1961 , Cabrera 1992 folkloric renderings of former spiritual fervor. As the Casa del Caribe endeavored to present and showcase Caribbean performance arts, producers asked local practitioners to stage their spiritual traditions for the public, with the understanding that they would omit ritual secrets or knowledge meant only for the initiated.
Putting del Caribe presented. However, they were also bowled over by the emotional impact of the performances and events. James recounts, "They were surprised that these things, which they had considered marginal, of the uneducated, were so rich and could stir them" Pablo has become a something of a spokesperson for the Haitian community in Cuba. He is invited to festivals and events as a keynote presence, and has visited Haiti three times as the guest of cultural NGOs. He also directs a folkloric troupe that parades every year in the Festival del Caribe, and often supervises a public ritual during the festival. Although government officials were not always supportive, the Casa del Caribe pushed boundaries soon after its founding by staging not only orderly re-enactments of rituals presented as dance shows, but presenting actual rituals as a part of its festival programming. This continues today. The Casa del Caribe's budget provides funds for rum, sacrificial animals, and other ritual necessities during festivals. Practitioners appreciate institutional support in buying sacrificial animals and other items for the spirits. I have spoken with many practitioners who collectively exclaim that they feel that rituals staged for the public are as "authentic" as any they might do at home. Those attending the public rituals, whether general festival-goers, or television crews or anthropologists, confirm the status of Haitian spiritual culture within Cuban national identity.
Use of the word Vodú is relatively recent in place of "serving the spirits" or "serving the mysteries." Practitioners tend to describe events as "parties for the saints"
(fiestas del santo) rather than "ceremonies" or "rituals." Some are held to coincide with saint's days, others whenever a family can raise the resources or receives help from an institute or organization. The spirits are the guests of honor who will attend in the form of trance possession. They are invited and coaxed with singing, music, dance, and attractive tables or altars set with food and drink.
In April The term that believers use for these events -calling them "parties" for the spirits -sheds light on perceptions of authenticity. A fete may be enhanced by institutional donations of food and drink, VIP guests, and media coverage. Vodú practice in Cuba also includes the work spiritual consultants do in healing clients, private magics, initiations, or small family events, and they do guard their professional secrets, but as the above enhancement suggests, notions of "pure" ceremonies hosted for and by "insider" groups can be illusory.
Vodú in Cuba
What is the relationship of Cuban Vodú to Haitian Vodou? It can be tempting to classify the Cuban version as an "antique" practice, an older version of Haitian Vodou, preserved by lack of contact with its homeland. Cuban Vodú does reflect characteristics of the braceros. Haiti of the early twentieth century was more regional (and many braceros were from southern Haiti) and less centralized before deforestation, land seizures by elites and by U.S. companies, and military occupation displaced peasants to the cities and abroad. Rural Vodou practice was largely familial, with the patriarch or matriarch as ritual specialist tending inherited spirits called loa. 34 Today, urbanization is a standardizing factor, and many temples in the capital maintain a branch in the lead ritual specialist's home village. 35 It is more hierarchical, with more elaborate initiations. While
Vodú in Cuba has many common points with the family-centered practices of rural Haiti of decades past, it is not a museum of 1920s Vodou, but has adapted and changed in its new environment.
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What is the relationship of Vodú to other spiritual practices in Cuba? Santería, the most emblematic Afro-Cuban spiritual practice and more formally called Regla de Ocha, 34 In current Haitian Creole orthography lwa is the common spelling convention. Spelling variants also occur for the names of deities, for example "Erzulie" or "Ezili" is typically rendered as "Ecili" in Cuba. Traditionally, eastern Cuba has been a stronghold of Spiritism (espiritismo) and folk Catholic devotions such as celebrating saint's days, making pilgrimages, and fulfilling promesas ("promises" or resolutions) to secure holy intercession.
"Muerterismo" is becoming a more common term to describe spiritist ancestor veneration (see Millet 1999) . And, there is bembé de sao. In Cuban vernacular a bembé refers to a party for the spirits, and sao means "bush," connoting backwoods, so a bembé de sao is roughly translatable as "bembé of the bush" or a rural spirit ritual, usually mixing practices from various belief systems, mirroring the background of local practitioners, from espiritistas to vodouistas.
Whether and how Vodú in Cuba has incorporated influences from other Cuban practices depends on the community and practitioner. Spiritism is visible in the many "stair-step" style altars (as opposed to flat on a table or on the ground) constructed by Vodú practitioners in Holguín province, a stronghold of espiritismo. The Haitian language terms "manbo" and "oungan" for ritual specialists are sometimes replaced by the "santero" and "santera" more familiar to Cuban clients. In both Barrancas and 
Vodú Chic
Expertise in Vodú is becoming a sought-after spiritual skill in Cuba's capital city.
For example, influential santera Nancy Pulles Méndez, the proprietor of "el Templo de to work against the discrimination and marginalization they face. In a country where national identity balances between socialist values and endorsing the country's rich legacy of African-inspired performance arts and spiritual systems, Vodú has begun to take its place as a recognized element in Cuba's national identity and perhaps even in some circles, as the latest frontier of the eco-artistic avant-garde.
